in the meeting for worship and the meeting for business that was also considered a kind of worship. Colonial and even to some extent British culture from the seventeenth to the mid-nineteenth century may have been more conducive to Christian expression than our own, but Quakers normally lived in societies where there was also overt hostility to their distinctive patterns of life. So even if their intimate acquaintances were other Friends, as seems to be the case in many areas, their secondary associates in the market place and political arena were not. In addition, within the meeting, not all Friends were devout, most took no leadership role, and the amount of time spent on Quaker activities varied enormously. We probably know more about varieties of Quakerism and Quakers and slavery than most of them. The enslaved, except for those who owned them, was often a secondary concern that existed along with more immediate challenges including making a living, preserving Quaker control of Pennsylvania's government or fending off persecution, war, revolution, and schism. We should not assume that those who became antislavery in the 1680s had the same motivations or drew upon the same ideology as those in the 1790s or 1840s. And a belief or practice that facilitated antislavery in one generation might do the opposite in the next. So a secondary title of this paper is When Testimonies Collide, because then members had to decide which testimonies took precedence. This paper will discuss the effects of a few pre-1754 Quaker beliefs or practices that influenced the stances Friends took on slavery: the Inward Light, progressive revelation, the Bible, the nature of the church, the "Holy Experiment," the anti-war stance, the family. We need to understand why Friends who saw or practiced many kinds of unfree labor -indentured servitude, child work, married women's legal inability to control the fruits of their labor or property, the impressments of men into the English army and navy -criticized only slavery. By contrast, the early opponents of slavery wanted to turn lifetime slavery extending across generations into a period of labor and then freedom, like indentured servitude.
II.
Friends in all periods have proclaimed the central and defining essence of their religion as the experience of the Inward Light of Christ. So historians have argued that this belief lead to antislavery, and yet what I find most striking in the literature of the first men publicly to oppose slavery is the absence of reference to this doctrine. It may be that we have been mislead by the Modernist Quakers of the early 20 th century who saw Quakerism as exalting humanity by insisting upon an "inner light" or spark of the divine in men and women. Certainly, one can find this emphasis in Lucretia Mott and the Progressive Friends of the pre-Civil War period. In the seventeenth and early eighteenth centuries, however, the emphasis was in justifying the ways of God to man, not the ways of man to God. That is, Friends did not believe there was any natural godliness in men and women or children, except that within each person's conscience was a vehicle or receptacle that, once touched by God, could awaken him or her to receive unmediated insights and messages from God. The Inward Light vindicated God from what Friends believed was the cruel deity of the predestinationist Calvinists.
5 5 Robert Barclay, Apology for the True Christian Divinity (first Eng. Edition, 1676), Prop.I, II, IV remained the most important exposition of Quaker theology until the mid-19 th century. John Hepburn, American Defence of the Christian Golden Rule (1715) emphases the doctrine of innocent children, but it is a consistent theme among antislavery Friends who insist that children should be not be held responsible for the sins of their parents. epistemological certainty in religious matters. So when the authors referred to Bible verses, they could gain assurance that they had understood God's meaning correctly.
They also could receive inward confidence that their moral stance was correct, even if other Friends disagreed. Virtually all the writers sought to understand the "ground" or source of an individual's desire for slaves. They concluded that the foundation of slavery was not for the good of the enslaved, but the profit or greed of the owner. They do not tell us how they came to this judgment, by reason or observation or inward meditation.
Although the audience for the early antislavery writers was predominantly Quaker, they wanted to persuade others who did not share their confidence in knowledge gained through direct personal revelations.
Directly linked to the experience of the Inward Light was the belief in progressive revelation -that God could still speak to his chosen servants with the same authority as in biblical times and that new knowledge could be gained into the nature of God and His wishes for humanity. Because historians have demonstrated that almost nobody had previously concluded that slavery was evil, a reasonable assumption is that to gain the confidence to break established patterns, Friends should have asserted progressive revelation as revealed by the Inward Light to justify their novel assertions. However, again, there was silence. The two unpublished papers of Cadwalader Morgan in 1696 and Robert Piles in 1698, probably submitted to the meeting, are two sources where the processes of beginning to reason with others about the pros and cons of slavery, finding this process resulting in uncertainty, and then turning to direct revelation. Morgan argues that he could find no satisfaction by discussions with others, so he "desired" knowledge from the Lord who "made it known unto me, that I should not be Concerned with them." Piles engaged in the same kind of intellectual search until he had a dream that persuaded him not to buy a black man. Note that the revelation in both these cases is personal: a Friend who is debating a course of action with others finds no certainty in seeking for a knowledge of right and wrong behavior. The language of the Philadelphia Yearly Meeting on slavery is similar in seeking clearness in response to concerns from individuals. Their decisions invoke a "sense of the meeting," even though the results were not acceptable to those who opposed slavery, rather than the slave trade. We should remember that "sense of the meeting" did not require unanimity -only that the clerk ascertained the agreement of weighty Friends and that others submitted.
The primary significance of progressive revelation for the yearly meetings was that they could, after years of temporizing, change the testimony on slavery. Quakers had been claiming a "sense of the meeting," i.e., divine guidance for both how they made and their decisions themselves, and now they were evolving or repudiating earlier conclusions. 7 The Bible showed the Jews and early Christians over time gaining new understandings. These new revelations helped lead to a correct understanding. Friends had long insisted that Christian "perfection" meant perfect obedience but allowed for a growth in the demands of discipleship. The main experience early English Friends had with slavery was through the moneys being paid to Barbary States to ransom members who had been taken captive. where a distinct pattern of what Barry Levy termed "holy conversation" would prevail.
Parents had to practice self-discipline and so did children, learning patience and submission to the will of God. Absolute submission, quietness of will before God was required, but power over other human beings tended to destroy humility. The children who grew up ordering slaves would not grow up to be servants of God and deferring to the meeting. III.
The focus of this paper is on those beliefs that allowed Friends to oppose slavery and why they could not obtain unity after 1830, but there needs to be a brief summary given to the period in which the meeting presented a unified testimony against slavery. 14 In requiring members to abstain from politics and renounce power, to refrain from fighting and renounce patriotism, and to end slavery and make economic sacrifice, the yearly meetings showed the power of their form of organized religion. At the same time, the meetings' failure to control the dissenters meant many would be disowned, more for marriage out of unity and fighting than over slavery. Recognizing that disowning slaveowners would not help the enslaved, the meetings moved more slowly and showed more tolerance here than in enforcing other aspects of the discipline. And although slavery was evil, the process of emancipation could be gradual -particularly for children. The
Quakers not only did not compensate owners for their ex-slaves, they required that owners provide for elderly freedmen and women.
14 There are three very good accounts of Quakers in this period: Jack Marietta, Like the Congregational Friends of Ohio and New York who abolished all discipline, her religion was an immanent Christ wedded to reform. Yet as a weighty Friend, she continued to wear plain dress and speak plain language, supported the Free Produce movement, defined abolition as a moral rather than a political movement, did not vilify slave-owners in her speeches, and supported educational reform. She counseled Abby
Kelley not to resign from Quakerism and complained that the radicals who left meetings became narrow.
30
As clerk of the Hicksite Philadelphia Yearly Meeting women's meeting and with the support of the members of Cherry Street Meeting, Mott had sufficient authority and followers to resist attempts to disown her and remained a controversial minister with certificates for traveling in the ministry to the Midwest and New York. While she was untouchable because she was unwilling to choose between abolitionism and Quakerism, the quietists in Philadelphia and elsewhere had sufficient support among ministers to close meetinghouses to abolitionist lecturers, and the reforms she advocated, except for the founding of Swarthmore College, did not occur until long after the Civil War.
We don't know the actual numbers of those Hicksites who opposed and those who supported abolitionist activities. John Comly, clerk of yearly meeting and unofficial leader of the Hicksites from before the separation until his death in 1850, did not mention antislavery in his 600 page published Journal, but his comments on speaking about 30 How much of his anti-abolitionist stance was based on racism is difficult to assess, but he argued that immediate abolition would result in the destruction of the Negroes in America, an analogy to what he believed was happening to the Native Americans.
for intellect. Yet one would not know that he was a Gurneyite Quaker from his writings, perhaps the reason Rufus Jones thought so highly of him. The outward atonement, the virgin birth, the inerrancy of the Bible -these Orthodox doctrines play no role in his published prose writings, poetry, or in his letters. His essay on the Bible and slavery insisted that if the Bible had supported slavery, then it would be in error but, of course, it didn't. He was careful not to criticize in his published writings Orthodox Quaker beliefs, but there is considerable evidence that he regarded all religious dogmas and language as symbolic -pointing to deeper truths. He wanted to be a Quaker, but not a "sectarian Like Edward Hicks whose hero was George Washington, Whittier was intensely patriotic, as proven by the poem "Barbara Fritchey," and in the 1860s became a supporter of Abraham Lincoln. Like Edward Hicks, a minister in a society that disliked painting, Whitter remained a weighty Friend in a religious society that saw stories and poetry as at best frivolous. Hicks put his religious fervor, Quaker history, and vision of the good society into paintings of the "Peaceable Kingdom;" Whittier put his religious fervor into abolitionist editorials, Quaker history, and spiritually-inspired poems. In some ways Hicks and Whittier were very alike, but it was for the best that they never met. In the aftermath of the schism, Friends' views of abolition societies depended upon their understanding of the experience of the Inward Light, nature of the Church, and the enclosed garden life. The response of all bodies of Friends to the fear that they might be wrong was to become more rigidly assertive that they had not outrun their spiritual gifts. If the Light could be known only through a long period of silence and could be easily overcome by worldly activity, then associating with others for religious/moral reform was like studying theology as a way to know God. It glossed over the inherent corruption in all purely human endeavors. So Friends should separate from such worldly activity, make their perspective on slavery known, and trust in the providence of God to convince others of the truth. Associating with Presbyterians, Congregationalists, Methodists, and Unitarians in antislavery societies threatened the purity of Friends and the unity of the meeting. The religious foundations of Quaker antislavery before 1755 were used against the radical abolitionists after 1830 -the peace testimony, a distrust of politics, a way of living marked by "peculiar" customs, the purity of the meeting as the only true Church, the way one experienced the Light. Quietists among Orthodox and Hicksites wanted to preserve what they saw as a traditional Quaker "guarded" way of life. They did not realize that their definition of "guarded" was a new creation reacting against a major transformation in American social and religious life. The quietists offered a way of escaping the turmoil of Quaker divisions and recalled the people to the customs they remembered from childhood. Because of the way clerks assessed the sense of the meeting, quietists in Hicksite and Orthodox Yearly Meetings could marginalize the abolitionists. One difference between the quietists and the few radical abolitionists who stayed in the meeting is that Whittier and Mott believed that they were revolutionizing Quakerism by concentrating on what they defined as its spiritual essence. For those who were not quietists, but believed in the anti-war testimony, the mob violence and social disorder that often accompanied abolitionist lecturers was a prefiguring of a more deadly war that would result from opposing slavery. In addition, those evangelical Friends whose belief in stability, business, and the Whig Party might be threatened by irritating the South would join the quietists in a respectable antislavery witness while shunning all radicals.
In retrospect, their various reactions to antislavery crusaders show the difficulty of Friends to find a way to oppose and reform entrenched social systems that are radically evil and seemingly not susceptible to quiet spiritually-inspired discourse. In the 1850s
Quakers stood apart from the violence of Bleeding Kansas and Harper's Ferry. Northern racism and Southern intransigence made the future appear bleak. Friends could not comprehend why even a state with as few slaves as Delaware, that had forbidden selling slaves out of state in the 1789, could not take one more step and end slavery, even when during the war Lincoln offered compensated emancipation far above the market price. 
